historical development were also shaped by the concerns, arguments and tensions about Christian Orthodoxy during Late Antiquity, and in particular for the Eastern Mediterranean in the period after the Council of Chalcedon. Instead of making a critical comparison between Late Antique Christian sources and the eschatology found in the Qur'an, the author emphasizes the sheer variety of apocalyptic motifs in the Christian material.
In the next paper, 'Their Evil Rule Must End!' A commentary on the Iranian , Domenico Agostini introduces us in the Iranian Apocalyptics and traces back the origins and features of Iranian apocalypticism, insisting on the chapter thirty-three of the Iranian Bundahišn. After resuming a short historical background, he points out that in the Iranian tradition the apocalyptic events may include pseudo-historical and mythical elements and may form a stage that is independent of eschatology. The chapter 33 of the Iranian Bundahišn contains mythical, historical, apocalyptic and eschatological material. The first three paragraphs [17] [18] [19] mention the Famine, the Hephtalites and Mazdak and draw an accurate historical picture of Iran between the middle of the fifth century and the end of the sixth. The following four paragraphs [20] [21] [22] [23] describe the Arab Conquest (the battles of Qadisiyya in 636 CE and Nihavand in 642 CE) and the unsuccessful revenge of Peroz III ( † 679), the son of Yazdegard III ( † 651). The last five paragraphs [24] [25] [26] [27] [28] are classified by the author among the vaticinia ex eventu that are characteristic of Zoroastrian apocalyptic narratives. For a better understanding of the distorted and obscure information, Domenico Agostini tries to establish a connection with other medieval Zoroastrian apocalyptic texts: Zand i Wahman Yasn and Jāmāsp Nāmag. The author considers that the narrative pattern is made up of at least three different strata (late Sasanian, post-Sasanian and mythical) and underlines that although the Arab conquest of Iran represents a reliable cause for the formation of apocalyptic texts, the initial rise of apocalyptic ideas is determined by the troublesome events which occurred between the end of the fifth and the sixth centuries. Matthias Binder's paper, Apocalyptic Thought Written for Monks? Some , focuses on monastic apocalypticism in Greek and Syriac texts. His premise is that the apocalyptical sceneries and antichrist myths are distributed over different genres such as commentary, homily, letter, and hymn, written mostly by monks. The author searches for the apocalyptical motifs and classifies them in three categories: 1) 'end time' motifs, 2) 'transformation' motifs, and 3) 'otherworldly' motifs. This is the starting point for highlighting the monastic experiences of Heaven and Hell as an express internalization of the apocalyptic motifs: Gehenna Internalized, Inferno for Monks who went astray, Mind's Journey to Paradise, God's Majestic Epiphany. This 'Internalized apocalypticism' may be associated with meditational practice. Although he sets out with the presupposition of a monastic character of the texts analysed, Binder concludes that they basically address all of Christianity and he cannot maintain his hypothesis that all apocalyptic thought was written for a monastic setting.
In , Lutz Greisiger explores the seemingly anachronistic (re-)appearance of millenarianist discourses in the seventh century, that contribute to reconstructing the religious and political climate during the period under discussion and to reassess the larger environment in which Islam took shape. The investigation starts from a passage from the Apocalypse of St Andrew the Fool and points out that according to this apocalyptic vision the glorious restoration of the people of Israel is an essential event in the millenium, but this restoration does not come as a reward but as a precondition of the Jews' conversion, which might reflect an attempt to come to terms with real events of the early seventh century. Indeed, it could be a polemic reaction to the Jews' return from exile to the Holy Land and to Jerusalem in 614 CE. Lutz Greisiger deals further with a passage from the Syriac Apocalypse of Pseudo-Methodius and argues that the millenarianism of Methodius of Olympus could serve the author of the Apocalypse to expand his division of world history in millennia. But in contrast to Methodius' millenarian expectations for a perfectly spiritual condition in Gods' cosmic Sabbath, 'Pseudo-Methodius's millenium appears as an earthly feast with all bodily pleasures, eating, drinking, even work'. In the final stage of his paper, the author insists on emperor Heraclius's messianic (self-)representation, which underlines the political dimension of the millenarianism current at the time and he concludes that Heraclius and his officials propagated a post-millenarian golden age of the Empire.
Yannis , introduces us in the landscape of Christian communities in troubled times and brings into attention a series of non-apocalyptic texts. The first one belongs to Anastasius Sinaita, who tries to explain the defeat of the Byzantine Empire and uses a typological view of history that involved 'reading the Old Testament history of Israel into the contemporary experience of the embattled Christian Empire'. As he describes the emotional state of his congregation (fear, disbelief of even anger at God), Anastasius is 'invested in the process of managing these emotions [...] castigating the moral failings of his flock and reiterating and expanding on this them in his homiletic work too'. Other examples are Antiochus' Homily on Compunction, Zacharias' letter to the Christian community in Jerusalem, and Sophronius' sermons and Anacreontic poems, through which their authors seek to interpret, manage and improve the emotions of Christian communities, 'encouraging, prescribing and authorizing specific emotions while discouraging others, developing at the same time patterns and relating that shaped both personal and collective life of their communities'.
In , is dedicated to the developments in Jewish apocalypticism as highlighted particularly by Pirqe Mashiah, an apocalyptic midrash from Palestine, written during this period. This late rabbinic apocalypse is not pseudo-epigraphic and is not presented as a vision, but a compilation of several Midrashic and Talmudic traditions. 'However, although a compilation, the traditions are collected and arranged to present a clear eschatological chronology in the form of a continuous narrative'. The text suggests that redemption is imminent, connected to the upheavals in the religious, political and natural world, and seeks a biblical foundation for such assertions. The author approaches a very interesting yet obscure sections of Pirqe Mashiah, regarding the interactions between the Arabs and the Jewish people over ownership of the Temple Mount. Thus, the text presents an alternative and important view on the impact of the Arab conquests, and the questions raised by the changing political situation. Another research direction is the major concern for messianism, and the two messianic figures: Messiah ben David and Messiah ben Joseph. The vital role is played by Messiah ben Davi, who undertakes the traditional warrior role of defeating the enemies of Israel at the end of time, and as a result a special feature is 'the development of elaborate descriptions concerned with how to identify the Messiah ben David when he is revealed at the end of time'.
In the next contribution, Apocalyptic Ideas in Early Medieval Armenia (p. 187-204), Robert W. Thomson focuses on the Armenian views regarding the apocalypticism and eschatology, and concentrates on such ideas in the early writers, leading up to the transformation of the Near East after the emergence of Islam. In this context he examines in detail the biography of the inventor of the Armenian Script, Maštoc' (Mesrop), written in the 440s by his disciple Koriwn, the History attributed to Agathangelos -the standard account of the conversion of king Trdad and the life of Gregory the Illuminator -, and a catechism entitled the Teaching of Saint Gregory. From these texts on the author follows the long-lasting implications of the predictions made and the political destiny of the Christian kingdom from Caucasus. A shift of paradigm appears in the seventh century when Sebeos becomes the first historian who cites the prophecies of Daniel to explain the emergence of Muslims and the Arab conquests, although other Armenian historians didn't see any providential activity behind these events and this lack of interest shows that 'the medieval Armenian apocalyptic vision has Armenia firmly in centre of things, rather than a more general anticipation of a new heaven and a new earth'.
Writing about Byzantine Greek Apocalypses and the West: A Case Study (p. 205-218) , Pablo Ubierna examines the reception of Late Antique Greek and Syriac apocalyptic texts in the West during the High Middle Age. He focuses on the Syriac Apocalypse of Pseudo-Methodius and the Sermo de fine mundo of Pseudo-Ephrem, that circulated in the West, including Aquitaine and the Iberian Peninsula, fact attested by the manuscript diffusion of the texts and the origins of their Latin translations. Now they were included in a different and independent Iberian tradition meant to legitimize the propagandistic claims made by the Kings of Navarre, who try to link their destiny to the legendary figure of the Last Emperor, mentioned in the Syriac Apocalypse of Pseudo-Methodius.
In his extremely detailed intertextual and literary study, The Eschatological Kerygma of the Early Qur'an (p. 219-266), Nicolai Sinai explores the Qur'anic surahs that refer to resurrection of the dead, the ensuing divine judgement and the subsequent fate of the saved and the damned. He starts his rigorous research from surah 102, which 'concisely illustrates the early Qur'anic kerigma's most basic propositions and also provides a first occasion to probe its intersection with Biblical and Syriac-Christian literature'. Analysing the intertextual background of the distinctive virtues and vices mentioned in the previous section (regarding surahs 102:1, 89:20, 100:8, 104:2, 70:18, 92:8, 104:3, 92:11, 83:1-3, 69:34, 90:14-16, etc.) , the author shows that it is important to recognize that such a background exists and compares a catalogue of virtues contained in Q 90:12-16 with a segment from the book of Isaiah (58:5-7), and states that they even exhibits a palpable structural correspondence. Further, N. Sinai focuses on the early Qur'an's evocation and portrayals of the end of the world and the hereafter, which 'primarily serve to keep awake the fearful anticipation of the Judgement that the early Qur'anic proclamations place at the centre of their moral vision. Qur'anic eschatology is therefore moralistic rather than apocalyptic'. His final conclusion is surprising: 'the Qur'anic proclamations appear to exhibit a selective engagement with earlier genres of Arabic literature that would certainly have contributed to their credibility as a properly Arabic restatement of the Biblical heritage. In this sense, one might speak of the early Qur'an as an innovative cultural translation or Arabic naturalization of Syriac eschatology'. He supports this statement on the two elaborated Addenda.
The next study, Apocalypticism in Sunni Hadith (p. 267-289), signed by Christopher Melchert, provides a series of sample translations with commentary from the hadith literature, especially from the Six Books, collections of hadith dating from the mid-ninth to early tenth centuries. This proves very important because many details of the end of times and Last Judgement are found in hadith only. Just here are mentioned the thorough descriptions of 'the pleasures of Paradise and the torments of Hell, the whole concept of an . 'They reflect Christian reactions to the Muslim conquests as well as to the transition into an established Muslim political rule'. Although these apocalypses were not intentionally written down as openly historical reports, they have a historical value. The author insists on some recurrent topoi: the fact that traditionally the Ishmaelites were associated in Christian literature with robbery activities, that the Muslims are stereotypically described as the godless Saracens or that they are even the Antichrist's forerunners. E. Grypeou underlines that one of the main functions of apocalyptic literature of the time was the prediction and calculation of the length of Muslim rule and of its ultimate downfall and hence explains the emergence of the messianic figure of the Last Emperor, the 'King if the Greeks'.
The apocalypticism and the eschatology prove to be crucial preoccupations for the Abrahamic Religions, although every tradition reacts different to the events of the seventh and eightieth centuries. Learning all these details is very important not only for a better understanding of the mindsets from a millennium ago, but also for the correct interpretation of the further expectations of the three religious traditions, each of them still waiting the End of Time and the Last Judgement. The tension of this waiting must be a starting point for further interreligious dialogue.
